
ԹԵ ՄԱ ՏԻ ԿԱՅԻ ՏԵ ՂԱՅ ՆԱ ՑՈՒ ՄԸ ՀԱՐՅԱՆ ՎԻ Ի
ԱՐ ԴԻ ԲԱ ՆԱՀՅՈՒ ՍՈՒԹՅԱՆ ՄԵՋ.

ՀԱՅԵ ՑԱ ԿԱՐ ԳԱՅԻՆ ՎԵՐ ԼՈՒ ԾՈՒԹՅՈՒՆ

Կու մար Դևեն դեր 
Բա նա րաս Հին դո ւի հա մալ սա րան, Վա րա նա սի

Հնդ կաս տան

Ամ փո փում
Նա խա բան. Այս հոդվածում դի տարկ ված է Հա րյան վի ի ար դի բա -

նա հյու սու թյու նը: Ար դի բա նա հյու սա կան այս նկա րագ րու թյու նը՝ որ -
պես դե պի ար դա րու թյուն և ի րա վունք ներ ո ւղղ ված շար ժում, ևս մեկ
հար թակ է ա վե լաց նում ար դի ա կա նու թյան մեծ բա նա վե ճին: Մե թոդ -
ներ և նյու թեր. Դի տարկ վում են Հա րյան վի ի ֆոլկ լո րից մի քա նի
նմուշ ներ՝ մեկ ժո ղովր դա կան պար, մեկ ժո ղովր դա կան կա տակ և մեկ
կա տա րում՝ բա ցա հայ տե լու ար դա րու թյան և ի րա վունք նե րի գի տակ -
ցու թյու նը՝ Հա րյան վի մշա կույ թի բա նա հյու սու թյան հե րոս նե րի և
կատա րող նե րի շր ջա նում որ պես ար դի ա կա նու թյան նշան ներ: Վեր լու -
ծու թյուն. Ու շադ րու թյան կենտ րո նում են մշա կու թային ի նս տի տուտ -
նե րի փո փո խու թյու նը և հա մայնք նե րի միջև փոխ գոր ծակ ցու թյու նը:
Վեր լուծ ված են զար գաց ման հիմ քում ըն կած կա նոն նե րը, հա մա կար -
գե րը և ար ժեք նե րը: Ար դյունք ներ. Հոդ վա ծում հի շա տակ ված բա նա -
հյու սու թյու նը ներ կա յաց նում է Հա րյան վի ի հա սա րա կու թյու նը որ պես
ի նք նա վե րա կանգն ման և ի նք նա կազ մա կերպ ման փուլ: Ի սկ շար ժու -
նա կու թյու նը ար դի ա կա նու թյան գլ խա վոր ազ դա րարն է, քա նի որ այն
շփ ման մեջ է բե րում տար բեր մշա կույթ ներ և մար դուն տա լիս է քն -
նա դա տա կան    հա յացք ազ գային մշա կույ թի և հա սա րա կու թյան
նկատ մամբ:

Բա նա լի բա ռեր՝ ար դի բա նա հյու սու թյուն, ժան րեր, մշա կու թային
ի նս տի տուտ ներ, Հա րյան վի
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Abstract 
Introduction: Folklore is a record of the local elements of modernity.

In this paper the narrative of modernity is drawn from Haryanvi folklore.
This folkloric account of modernity as a move towards justice and rights
gives a different dimension to the grand discourse of modernity. Methods
and materials: In this article, a few items from Haryanvi folklore - one
folk dance, one folk joke and one real-life performer’s experiences-are
being referred to to locate consciousness of justice and rights as the
markers of modernity among the folk personae and performers in
Haryanvi culture. Analysis: It focuses on the change of cultural institutions
and interactions between communities. It analyses the rules, systems and
values that underpin development. Results: The folklore items referred
to in this article depict Haryanvi society as passing through a phase of
self-renewing and self-transformation. And mobility is the primary har-
binger of modernity as it brings different cultures in contact and provides
a person a critical perspective to view one’s culture and society.

Key words: modern folklore, genres, cultural institutions, Haryanvi
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lish systems and institutions which will ensure the development of an egal-
itarian human society. Habermas points out three key aspects of the dis-
course of modernity: emancipation of subjectivity from mystical and
religious world views; the idea of history as the story of the rational
progress of humanity; and possibilities of the resistance to the commod-
ification of daily life. As such ‘modernity’ precludes the clash between the
old and the new for renewal through conflict, contradiction and disinte-
gration. According to Marshal Berman, modernity “pours us into a mael-
strom of perpetual disintegration and renewal, of struggle and
contradiction, of ambiguity and anguish. To be modern is to be part of a
universe in which, as Marx said, “all that is solid melts into air” [1, p.15].
As such modernity can be identified with humankind’s striving for con-
tinual progress as it emphasizes the value-oriented culture of people.

If reason and intellect are to be taken as modern elements, then
modernity can be said to have begun with Industrial Revolution. But if
modernity is taken as the awareness of sense of justice and rights, it is as
old as human history is. It is in the latter sense that Jameson calls moder-
nity “not a concept but rather a narrative category” [4, p. 94]. In this
sense, folklore narratives are a record of the local elements of modernity
which strive for continual renewal of the social and cultural systems in
the light of new experiences. This folkloric account of modernity as a
move towards justice and rights focuses on the change of cultural insti-
tutions and interactions between communities. It analyses the rules, sys-
tems and values that underpin development. In this article, three items
from Haryanvi folklore - a folk dance, a folktale and a real-life performer’s
experiences - have been discussed to locate consciousness of justice and
rights as the markers of modernity among the folk personae and per-
formers in Haryanvi culture. The folktale is about robbing of a traveller
by the chieftain of a village where the former stays for night: That very
night, his mare gives birth to a foal; in the morning, the host puts his
claims on the foal by saying that the traveller did not have it when he
came last evening. The matter is brought before the chieftain who is kin
of the host; the chieftain slyly twists the argument in favour of the host
by invoking the sense of justice. The dismayed traveller mocks at the chief-
tain’s sense of justice, but the latter ignores the satire and disposes of

ЛОКАЛИЗАЦИЯ ТЕМАТИКИ В СОВРЕМЕННОМ
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Aннотация 
Введение: В статье повествование о современности взято из

фольклора Харьянви. Это фольклорное описание современности как
движения к справедливости и правам, придает иное измерение вели-
кому дискурсу современности. Методы и материалы: В этой статье
рассмотрены несколько образцов из фольклора Харьянви - один на-
родный танец, одна народная шутка и одно исполнение, чтобы опре-
делить сознание справедливости и прав, как маркеры современности
среди фольклорных персонажей и исполнителей в культуре Харьянви.
Анализ: Основное внимание уделяется изменению культурных инсти-
тутов и взаимодействию между сообществами. Анализированы пра-
вила, системы и ценности, лежащие в основе развития. Результаты:
Фольклорные произведения, упомянутые в этой статье, изображают
общество Харьянви как проходящее через фазу самообновления и
самопреобразования. А мобильность является основным предвестни-
ком современности, поскольку она приводит в контакт различные
культуры и дает человеку критический взгляд на свою культуру и об-
щество.

Ключевые слова: современный фольклор, жанры, институты
культуры, Харьянви

INTRODUCTION: Modernity is taken as “the period of the new,” and
to be modern is “to be constantly confronted by the new” [7, p. 46, 48].
Kant as a critic of modernity finds beneath the chaos of routine life a
‘plan’ (what Lyotard calls a ‘grand narrative’) which projects a rational fu-
ture. In that future, people will determine their own destinies and estab-
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of Brahma, and that of the man being superior to woman are the corner-
stones of any Indian folk belief. However, Haryanvi folk subvert these
myths and put a challenge to them through their performances and expe-
riences. They force the society to re-examine the question what is it to be
human, in the light of their new experiences. This paper focuses on “sub-
jectivity” as one of the three central categories to Habermas‘ depiction of
modernity. The subject is the ‘I’ that experiences, conceptualizes and in-
teracts with the world and partakes in and reflects upon the change. The
‘subject’ is taken as an agent of change as well as “a ground in which to
anchor truth, justice and beauty” [7, p. 52]. The subject, the ‘I’ that expe-
riences, conceptualizes and interacts with the world, is a central category
of the modern thought. As such it is the bearer of responsibilities and
rights, a member of society and a free acting agent of change. This mod-
ernist notion of the subject gives it a sense of the power to determine its
own conditions of existence. Such an account of subjectivity initiates a rev-
olutionary break from the traditional world-views to establish a new un-
derstanding of the basis of thought and action. The change in Haryanvi
society is to be understood from the perspective of these modern subjects.
It is the subject who actually experiences and meditates upon change. Sub-
jectivity is the growth in consciousness engendered through the interac-
tions with others in performances as well as in real life.

In Haryanvi society, one’s social position is determined by two factors:
caste and sex. Women and low-born people are the marginalized sections
in this tradition-bound society. Women have been forbidden traditionally
to own property, to engage in politics, to pursue education. This agrarian
society exercises very tight controls over female sexuality. Men demand
premarital virginity on the part of girls, and premarital and extramarital
sex on the part of women is severely punished, even including the murder
of the offending woman by her kinsmen. Women are viewed as immature,
and in need of male protection and supervision, and these conceptions
have been deeply embedded in agrarian religion, morality, and law. Sim-
ilarly kinship ties are manipulated to exercise coercive power over the
other-, especially the low-, caste people. In other words, Haryanvi society
like any other traditional, agrarian society has been the most consistently,
thoroughly, and intensively male supremacist and caste-conscious. A long

the traveller’s case abruptly. In the folk dance, a young woman, who is
hell-bound to jump out of the matrimonial bond, challenges her in-laws
not to try to keep her in their fold by alluring her with precious gifts. In
the third instance, a female mourner asserts her right as a leader of the
mourning procession at the death of a person by deciding on her own
whom to mourn at during the procession in spite of the objections raised
by the family of the deceased.

Haryana is one of the states of India lying in the northern parts of the
country. The Haryanvi society reflected in its folklore can be described
as a traditional, agrarian society practicing Jajmani system to meet its re-
quirements. The term “traditional” refers to those societies that practice
indigenous and often ancient cultural practices based on myths and leg-
ends without any rational and scientifically verifiable basis. An “agrarian”
society is one relying for its subsistence on the cultivation of crops
through the use of plows and draft animals. Most members of agrarian
societies are peasants. They are the primary producers, the persons who
farm the land from day to day. A minority of the population engages itself
in specialized, full-time roles (such as blacksmith, carpenter or barber).
These artisans trade their skills for agricultural produce. In these soci-
eties, production is mostly for subsistence and not for market. Power is
shared on the basis of kinship. Community is always preferred over the
individual. Taboos and rules exercising informal control over society are
based on mythologies and not on logic. Jajmani system is a system of re-
ciprocal social and economic arrangements between families of different
castes within a village community in India, by which one family exclusively
performs certain services for the other, such as ministering to the ritual
or providing agricultural labour, in return for pay, protection, and em-
ployment security. These relations are supposed to continue from one
generation to the next, and payment is normally made in the form of a
fixed share in the harvest rather than in cash. The patron family itself can
be the client of another whom it patronizes for certain services and by
whom it is in turn patronized for other services.

Modernity is marked by loss of faith in mythologies that has hitherto
provided all-encompassing explanations of nature, morality and experi-
ence. the Indian myth of the origin of different castes from different parts
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The selected modern subjects here refuse to see themselves as the
subjectivities constructed externally by any mystical, religious, irrational
ideology. They rather ask for the logic behind these discriminatory tradi-
tions through their performances. Women challenge the irrational idea of
male supremacy. They make fun of the patriarchal sexual ideology. They
do not find any rationale behind such ideology especially when they de-
mand logic. It puts them in the position of modern subjects. They not only
challenge that ideology as something irrational but by desiring for the body
of an outsider male also transgress one of its most important tenets. For
instance, the woman dancing on a folk song challenges her patriarchal
masters to contain her within the so-called sacred walls of married life in
spite of their utmost cajoling and allurement. She rather says explicitly
that she cannot be held captive by alluring her with expensive garments
and jewelry. She tells them she is not going to stay with them any longer.
The performer questions the society’s expectation of her unwavering de-
votion to her husband and blind love for her children by keeping her sense
of renunciation and forgiveness alive in popular consciousness. The other
performer smashes the myth of fair skin as the marker of beauty by high-
lighting the glamour of her black skin during her performance. She chal-
lenges the illogicality of such demands and rather glorifies her dark skin.
Another woman - a professional mourner - turns out to be assertive while
justifying the way she mourns the dead in her real life. She asserts that
nobody can dictate her the terms in this regard. If anybody tries to do it,
she questions their rationale and threatens to leave the performance. An-
other folk figure - the mare-owning Mirasi, a low-caste entertainer - too
challenges the village Head in his own suggestive ways as he finds the lat-
ter’s traditional morality lacking in natural justice. These performers ques-
tion collectively the idea that there are eternal truths and transcendent
structures that organize reality, and in their turn demand the reconstruc-
tion of reality based on rights and justice.

High-caste elites have always needed coercive power to keep low-caste
labourers, peasants, artisans and tribal groups in place. To maintain his
hold over the produce of any kind, the chieftain in the folktale invokes
the primitive rule to keep the foal. The Mirasi resents it in his own way.
These subjects challenge the traditional morality and ideology of the dom-

tradition of segregation on the basis of sex and caste has developed into
an elaborate ideology celebrating the “natural” superiority of males over
females and those of the upper-caste over the low-caste people.

The folklore items referred to in this article depict Haryanvi society as
passing through a rudimentary phase of transformation. The subjects - one,
gendered (a woman), another, caste (low-born man) and the third one, caste-
gendered (a low-born female mourner) - appearing in the folklore items dis-
cussed here put a challenge to the irrational traditions and discriminatory
equations reigning in the traditional, agrarian Haryanvi society and deciding
their relationship with the elite in that society. These subjects appear to be
fighting against a society rooted in medieval traditions and customs. These
subjects have been identified in these items as a peasant woman, a mare-
owning Mirasi and a professional mourner known as Mirasan. The way these
subjects become aware of their rights and claims to natural justice is sug-
gested through their typical subject-positions in the society. Mobility is the
mantra leading to the instilling of modern consciousness in them as it brings
different cultures in contact and provides a person a critical perspective to
view one’s culture and society. While the mare-owning Mirasi in the folktale
is literally a traveler visiting far and distant places, the female performers in
the folk dance and the other one as a professional mourner too enjoy com-
paratively a more mobile life in comparison to women in a typically traditional
society. The need of more and more hands to do field-work compels men to
allow their women to come out of the four-walls of their houses. No doubt it
puts extra-burden on women; nonetheless it makes them bolder than typically
traditional women in the society; their more vocal cry against the sexual in-
justices practiced by society is an issue to be taken into account in this regard.
The professional mourner too enjoys the benefits of being a professional
much in demand on certain occasions. She manipulates her situation to cre-
ate an autonomous space for herself even in such a rigid and chauvinistic
society. The importance of their mobile positions in instilling in them a sense
of modernity becomes discernible when one looks at the pathetic lot of
women who hardly leave their homes, or the low-caste people who hardly
go outside their village. In this way, moving out of the claustrophobic ambi-
ence of the village in one case and that of the house in the other two cases
induce modern awareness among the subjects.
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These subjects challenge their rulers - economic, social and political-
, and strive to gain some control over their lives. They challenge the dis-
courses that govern their social interactions. These subjects hint at the
subtle transformation of the everyday lives of individuals and communi-
ties. They bring in the changes or at least perform them through folklore,
the changes that perpetually dissolve any sense of stability or tradition
that might bind people together. This progress of history may not be as
“inevitable” as Berman suggests to be able to sweep away one’s traditional
roots and transport the subject into a radically different future. What Mal-
pas observes applies aptly to the Haryanvi folk: “If changes in culture and
society can change human experience, then there is a point in challenging
existing structures in order to liberate those who are oppressed or mar-
ginalised, and their struggle is a practical social one rather than just an
intellectual exercise” [7, p. 54].

CONCLUSION: Any performance in general, and the folk perform-
ance in particular, does not offer any precise answers to the problems; it
rather raises constructive questions and corrective doubts. It performs
resistance as the basic feature of everyday life. It exposes the institutions
as something inefficient and implicitly oppressive. According to Haber-
mas, modernity is “the epoch that lives for the future, that opens itself
up to the novelty of the future [3, p. 05]. In this regard, folklore evokes
anti-hegemonic possibilities. It becomes a site for the subaltern to listen
to each other, to speak back to powers that marginalize them, and keep
the hope of a more egalitarian society alive till the modernist project of
justice for all remains incomplete.
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inant elite and strive to gain some control over their lives. They challenge
the discourses that govern their social interactions. They bring in the
changes or at least perform them through folklore - the changes that per-
petually dissolve any sense of stability or tradition that might force people
to bow before it unquestioningly. The change these folklore items suggest
may not be rapid but it is inevitable and continual. Haryanvi folk perform-
ers subvert the traditional myths providing all-encompassing explanations
of nature, morality and experience, and put a challenge to them through
their performances. They force the authorities to re-examine the question
what it is to be human in the light of their new experiences. A lower level
of tolerance of injustice can also be read as a feature of modernity. It can
be described as an advancement in the modern consciousness of the sub-
jects. Modernity can be taken as a reaction against illegitimate, illegal, ir-
rational domination. The growing consciousness of women and lower
castes against traditional domination is an element of modernity. The
dominant morality has recourse to the tradition to justify the discrimina-
tory system; but the modern especially young subjects are not silenced.

The question how this local subject is different from the one in domi-
nant western discourse of modernity is worth considering here. The
Haryanvi subject still resists too much individualistic perceptions of the
self unlike her western counterpart, and rather emphasizes reconciliation
and harmony with the rest of the world including men and upper caste
people. ‘Community consciousness’ is the hallmark of the alternate moder-
nity such local subjects try to assert as against the western emphasis on
individuality. To place a woman or a low-caste person in a subject position
in their history is not necessarily to make them individualistic. The crucial
struggle for emancipation in Haryanvi folklore is situated within a much
larger network where modernity is obliged to lose its European contours
which depend on an exclusive emphasis on individuality. These subaltern
subjects especially women have preserved pre-colonial modes of resist-
ance. Their struggle against a patriarchal domination has been overwhelm-
ingly indigenous in its structure. The notion of community is bound up
with peasant consciousness as opposed to a bourgeois consciousness. The
Haryanvi folklore performs the movement towards the social emancipation
of the oppressed sections as a whole and not that of the individual one.
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ԲԱՆԱՍՏԵՂԾԱԿԱՆ ԿԵՐՊԱՐՆԵՐԸ ԿՈՄՊՈԶԻՏՈՐ
ԵՐՎԱՆԴ ԵՐԿԱՆՅԱՆԻ ՍՏԵՂԾԱԳՈՐԾՈՒԹՅԱՆ ՄԵՋ

Ռիտա Աղայան
Երևանի Կոմիտասի անվան պետական կոնսերվատորիայի

Գյումրու մասնաճյուղ
Հայաստանի Հանրապետություն

Ամփոփում
Նախաբան. Հոդվածը նվիրված է արդի հայ կոմպոզիտորական

դպրոցի փայլուն ներկայացուցիչ, կոմպոզիտոր Եր վանդ Եր կա նյա նի
ստեղ ծա գոր ծու թյան ը նդ գր կուն թե մա նե րի մեջ ու րույն տեղ զբաղեց-
րած և բա նաս տեղ ծա կան տեքս տե րից ներշնչ ված ե րաժշ տա կան կեր -
պար նե րին։ Մեթոդներ և նյութեր. Պատմաքննական և երաժշտատե-
սական մեթոդներով անդրադարձ է կատարվել Ե.Եր կա նյա նի ստեղ -
ծա գոր ծու թյան բա նաս տեղ ծա կան կեր պար նե րին՝ դի տար կե լով այն
կոմ պո զի տո րի ստեղ ծա գոր ծա կան ու ղու հա մա տեքս տում: Վերլուծու-
թյուն. Դիտարկվել են կոմպոզիտորի ստեղծագործական տարբեր
փուլերում ստեղծված վոկալ շարերը: Այս կամ այն գրա կան տեքս տի
ը նտ րու թյու նը պայ մա նա վոր ված է կոմ պո զի տո րի աշ խար հըն կալ ման
և լեզ վամ տա ծո ղու թյան ա ռանձ նա հատ կու թյուն նե րով։ Արդյունքներ.
Ուսումնասիրվող նյութի գե ղար վես տա կան բո վան դա կու թյան և ստեղ -
ծա գոր ծա կան խնդ րի վեր լու ծու թյու նը հնա րա վո րու թյուն են տա լիս ա -
ռա վել բազ մա կողմ ներ կա յաց նել կոմ պո զի տո րի նե րաշ խար հը, նրա
ե րաժշ տա կան մտա ծո ղու թյան ի նք նա տի պու թյու նը, ան կրկ նե լի ու թյու -
նը և տե ղը հայ ու հա մաշ խար հային ե րաժշ տու թյան հա մայ նա պատ -
կե րում: 

Բանալի բառեր՝ կոմպոզիտոր, հորինվածք, երաժշտական ստեղ-
ծագործություն, Երվանդ Եր կա նյան, բա նաս տեղ ծա կան կեր պար ներ,
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